In this article, I consider Polynesian genealogies, which took the form of epic poems composed and recited by specialist genealogists, and were handed down orally through generations of Polynesians. Some were written down in the nineteenth century, reaching an English-speaking audience through a number of works largely neglected by historians. In recent years, some anthropologists have downplayed the possibility of learning anything significant about Polynesian thought through English-language sources, but I show that there is still fresh historical insight to be gained in demonstrating how genealogies came to interact with the traditions of outsiders in the nineteenth century. While not seeking to make any absolute claims about genealogy itself, I analyse a wide body of English-language literature, relating chiefly to Hawai'i, and see emerging from it suggestions of a dynamic Polynesian oral tradition responsive to political, social, and religious upheaval. Tellingly, Protestant missionaries arriving in the islands set their own view of history against this supposedly irrelevant tradition, and in doing so disagreed with late nineteenth-century European and American colonists and scholars who sought to emphasize the historical significance of genealogy. Thus, Western ideas about history found themselves confounded and fragmented by Polynesian traditions.
meaning'), which demands 'a complex interactive and dynamic relationship between the composer and the audience', and 'shared cultural, historical, and geographical knowledge'. 13 Nogelmeier and McDougall's contributions valuably expose the power differentials which have coloured considerations of genealogy, and indeed much work is to be done to recover the Polynesian voice. In this article, however, I return to English-language translations and interpretations of nineteenth-century genealogies. Though I appreciate that no absolute claims about Polynesian conceptions of the past can be made through such works, they have only rarely been used by historians, and there is much to be gained from considering how genealogies interacted with outsiders. I believe that we might use these writings to shed light on how the dynamism of Polynesian thought often confounded and fragmented European and American epistemology and undermined its claims to 'monorhetorical' understanding.
In the first and second sections of the article, I focus primarily on Hawai'i, where Beckwith' s Kumulipo provides an interesting basis for discussion. I seek to show how, by considering English-language sources and cross-referencing them with recent anthropological study, we might draw out some of the creative tension between nineteenth-century indigenous and outsider understandings of the past, which were formulated against a backdrop of political, social, and religious upheaval. These were constructed in numerous ways, and there are suggestive commonalities and points of divergence to be explored across traditions. In recognising this, we move beyond debates about whether or not genealogies can be used to reconstruct history or chronology, which have characterized much previous analysis.
14 Genealogy should not be equated with chronology, and we should not assume that
Global historians and historical anthropologists should recognize that cultural encounter does not simply entail bipolarized worldviews, but holds inherent creative potential as indigenous discourses adapt in ways which in turn shine light through the fissures in outsiders'
epistemologies.
I
Superficially, a clear sense of the importance of chronology to Polynesians was conveyed by genealogies. They provided legitimacy by linking individuals with chiefly and priestly lines, professional groups and families with certain gods, and families or societies with land. Thus, American journalist and historian Henry Adams, writing about Tahiti in 1901, noted that:
Perhaps the most decisive part of every head-chief's influence was his family connection... On this foundation genealogy grew into a science...which could fairly claim a rank with the intellectual work of Europe and Asia... Chiefs might wander off to distant islands and be lost for generations, but if their descendants came back, and if he could prove his right to the seat in a family Marae [temple], he was admitted to all the privileges and property which belonged to him by inheritance. 21 Polynesians, on the other hand, did not separate their story from that of the natural world which they acknowledged as preceding them and continuing to sustain them. This interrelation was emphasized through metaphors linking apparently separate species, and everything to the gods: Tahiti was a fish which swam away from the ancestral homeland of Havai'i; plants sprang from parts of the human body; and Samoan accounts reference battles between natural objects which ascertained nature's hierarchy. 22 Moreover, the evolution of the earth from nothingness was achieved through breeding pairs of personified natural objects and subsequent 'growth', demonstrating the vitality and creativity of nature, and the unbroken line from past to present. 23 Indeed, Holt recognizes the importance of 'respecting all things of the earth, including rocks and dirt as living things somehow through a cosmic connection to ourselves'.
24
This cosmogonic heritage linked the many islands of Polynesia to a shared past.
Particular gods and culture heroes recurred in tales of the past from across vast swathes of the Pacific, while the cosmogonic imagery of a condition of nothingness followed by a 'chaotic Oliveira. 37 The Kumulipo was divided into sixteen sections called wa -a word which can represent an interval in time or space -and Beckwith shows that unfathomable antiquity was sometimes represented spatially, as a cave or pit. 38 The prevalent concept of darkness may in Page 10 of 35
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The Historical Journal itself refer to the darkness in memory of a remote time, rather than to an empty space. 39 As such, we begin to see more complexity emerging. 
II
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The Historical Journal important was one's ability to lay appropriate claim to that heritage. Malo stressed that the preservation of a chief's genealogies was contingent on good behaviour. 43 Kamakau, meanwhile, claimed that a chief victorious in war 'attached himself to the chiefly genealogies, even though his father may have been of no great rank'. 44 Given this, it is unsurprising that the recitation of genealogical chants became important on key ceremonial occasions, for instance the birth of a child of chiefly line, for the purpose of repeatedly asserting a prestigious lineage against competitors. 45 Ultimately, says Kame'eleihiwa, Polynesians simply sought 'the comforting illusion of continued existence', while Salesa suggests that the perceived responsiveness to the present of knowledge of the past leads many indigenous scholars even today to reject Western history. 46 The imagery contained within chants further pointed to a worldview in which time was driven forward by human rather than divine agency, and the past was open to being rewritten. 47 Indeed, the Kumulipo belonged to a class of chant called ku'auhau, a word which evokes a roadway trodden out by human feet, and its cosmogony was described as a 'founding' or a 'beginning' rather than a 'creation', placing humans, not the divine, at the forefront. 48 Recurring motifs in Polynesian tradition included that of the journey of a mother's first-born child to seek recognition of a highborn father in a distant land to lay claim to high status, and that of an old line being superseded by new stock, symbolized by a cock:
Born is the cock on the back of Wakea
Ended is [the line of] the first chief of the dim past dwelling in cold uplands. 49 Both of these images demonstrate belief in the ability to reshape a genealogical past through human action in the present. Again, we thus see that strict chronology is not inevitably built into genealogy, as recognized by New Zealand anthropologist Ralph Piddington as far back as the 1950s, and also by African scholars including David Henige, who has long pointed to Page 12 of 35
The Historical Journal the importation of names into king lists as evidence of the unsuitability of using genealogy to reconstruct chronology. 50 Jan Vansina shows that genealogical knowledge in many societies is preserved and recited by a select group with ritual rewards and sanctions, for instance among the Aztecs, the Incas, and the Bono-Mansu of West Africa. 51 In Polynesia too, the employment of skilled genealogists was imperative for chiefs, for it was through their endeavour that a successful claim to the past could be made; only in Tonga was there no such guild. 52 Sheldon Dibble of the ABCFM noted that in Hawai'i, there had always been people whose 'special business' it was 'to preserve unimpaired the genealogy of their kings', but it seems that they also ensured the version presented was most flattering to their employer. 53 Beckwith believes a 'renowned poet of Kamehameha's time was intrusted the task of weaving together family genealogies and eulogistic songs into an integrated whole', even though Kamehameha's accession was in reality characterized by fragmentation, rivalry, and bloodshed. 54 Kalākaua meanwhile employed the Board of Genealogy to emphasize in the Kumulipo particular cultural images such as the heron, symbolising the plotters against him, and Maui who, like Kalākaua, was born into the royal family through an alien alliance. 55 Effective composition and recitation of genealogies demanded wordplay, vocal technique, and memory. Stokes hypothesized that the longer and fuller the genealogy, the greater credence it was given when employed for ceremonial purposes; only the most recent parts had to have basis in fact, but elements lying outside living memory provided an impressive compositional flourish. 56 In order that mana remained intact, it was important that the genealogy was recited perfectly, and as such genealogists employed myriad linguistic techniques and mnemonic devices, including word association, punning, euphonic association, and cumulative repetition. 57 The past did not seem to convey legitimacy unless attached to a feat of human endeavour in the present, and the work of the genealogist was that feat.
Oral accounts were moreover bound up with bodily practice. One Hawaiian affirmed that listeners could only distinguish between multiple meanings of the same word when speech was accompanied by 'the rise of an eyebrow, an expression of the face, a tilt of the head, or a description molded with fingers'. 58 In addition, objects were important mnemonic devices. Specifically, carved incisions present on a range of artefacts from across Polynesia (Fig. 1) could assist with the recollection and recitation of genealogies. Aspects of these carvings, such as notching or the series of circular discs or spools found on flywhisks, reference multiple generations of ancestors, and objects displaying them were called upon on important ceremonial occasions. To this day, Maori orators use a carved tokotoko (staff) for emphasis during their speeches, which contain genealogical references. 59 We might consider as a point of comparison the Luba peoples of south-east Zaire, whose collective memory is bound up with a range of objects inseparable from oral transmission, and essential to the preservation of Luba identity. 60 The body of the genealogist, itself laden with mnemonic symbols in its scarification and coiffure, acts as a sieve through which information is filtered, stimulating a unique interpretation. 61 Although
Vansina suggests that 'a verbal testimony...recorded in writing is still just as much the outcome of an oral tradition as one which has not been committed to writing', we should remain aware of how meaning might have been lost in writing down genealogies.
62
From this fact, we may begin to understand exactly how problematic it is to claim to understand Polynesian conceptions of the past through sources which have been transcribed and translated. We might see implicit in McDougall's critique of Beckwith, for instance, a condemnation of the attempt to translate a chant decades after it was first written down as a fundamental misunderstanding of genealogy which fails to grasp the importance of kaona and
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The Historical Journal the unique relationship between composer and listener at any point. 63 Nogelmeier moreover suggests that newspapers are a better source for study of the genealogical past than the English-language 'canon' because the public forum offered by newspapers, while in one sense opening up the interpretation of genealogy to a wider audience, far better replicated oral tradition by allowing chants and genealogies to be presented, to be confirmed or rejected by other contributors. 64 In Nogelmeier's words, 'the extraction of any portion of that material from its context of dialogue and peer response...crystallizes the finality of the printed word'. 65 The genealogies which reach the English-speaking scholar thus by contrast appear somewhat decontextualized, being collected from individual genealogists, rather than from multivocal debates. Polynesian genealogists were men of high breed, remaining close to the chiefly classes or indeed being chiefs themselves, as in the case of Mamoe and his wife, the informants of LMS missionary J. B. Stair on Samoan genealogy. 66 They were recognized to hold great mana through their knowledge of the past, which in its 'purest' form was held by only a few, and which was itself hereditary -William Wyatt Gill of the LMS obtained much of his information from the Mangaian priest Tereavai, but much more material had been lost through the death in battle of Tereavai's father Tuka before it was handed down. 67 Because of their high status, genealogists were often among the first converts of missionaries who clearly saw top-down conversion as the key to acceptance of Christianity in Polynesia, for instance treating King Pomare II's profession of Christianity in 1812 as a turning point for all Tahiti. 68 This was not the case in Africa where marginalized members of society, for example women and young people, were often the first converts; as such, even if the idea of a specialized genealogical 'school' was not unique to Polynesia, the nature of missionaries' interaction with genealogists was more so. 69 Indeed, it was in the context of conversion that missionaries often received their knowledge of Polynesian lore. One of Orsmond's key informants was a convert of high status 74 Fraser found further evidence of this in the Samoan myth in which Tangaloa the creator looks down upon his work and exclaims 'it is good!'. 75 Most prevalent is the idea of a great flood, which is so common that it must have had roots in traditional metaphor, but which became this in the Marquesas:
The Lord Ocean is a going
To pass over the whole dry land.
A respite is granted.
For seven days...
...Carry away the animals. Here.
Carry them away to the sea. Here.
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The Historical Journal O, the long deep wood. Here. 76 Certainly, we might explain such phenomena in terms of converted genealogists' attempts to reconcile the Bible with oral tradition; Kepelino, for example, was convinced he was recovering the 'true religion' from which Hawaiians had 'departed greatly'. 77 Malo's work is instructive when considering the effects of Christianity upon genealogists. In his early life, Malo was close to the high chief Kuakini, and trained under one of Kamehameha I's favoured genealogists and chiefs, Auwae, but he then found Christ through ABCFM missionary William Richards. 78 He completed his Hawaiian antiquities in 1839, after his conversion. Although Malo was praised for not replicating missionary bias as much as some of his contemporaries, Nathaniel B. Emerson, translating his work at the end of the nineteenth century, still lamented his tendency to 'confound together the evil and the good, the innocent and the guilty, the harmless and the depraved in one sweeping condemnation', suggesting that he had become hypersensitive to Christian sensibilities. 79 Malo also made persistent reference to 'ancient Hawaiians', even when referring to customs prevalent within his lifetime. 80 The word 'ancient' was not used to refer to a specific epoch, but to create a sense of distance from pre-Christian Hawai'i and to assert that transformation had occurred. At the same time, Malo showed contempt for popular interpretations of the past, which expressed themselves as legends recycling genealogical figures and motifs, and in doing so asserted his continued high social standing.
81
Despite obvious cases of conversion leading to alteration of genealogies, it is wise to be cautious how much we attribute directly to missionary influence. 82 In any case, it was not just missionaries who ensured that islanders were familiar with Biblical imagery. In the Marquesas, for example, the beachcomber Thomas Lawson was responsible for an adulteration of tradition perpetuated by Fornander, believing the indigenous version of the flood myth to be unsatisfactory. 86 More broadly speaking, this might suggest how islanders' conceptions of time were not unaffected by contacts with outsiders other than missionaries; of course, the material objects which traders, beachcombers, and explorers brought, notably guns, were often profoundly disturbing to the existing cosmological order, reshaping notions of power and warfare which were inseparable from genealogical understanding. 87 At the very least, we can say that the appearance of Biblical motifs does not straight-forwardly represent the sweeping aside of Polynesian tradition by missionaries, but rather further highlights the dynamic nature of genealogy.
III
During the first half of the nineteenth century, missionaries were better placed than any other outsiders to engage with and write about Polynesian culture, and the story they told was one of rapid and irrevocable transformation. Traditional views of the past were described as part of a culture which was fading away, but were not seen to have any tutelary value. Hiram
Bingham of the ABCFM was particularly damning: 'How imperfectly…were those stupid, 'evidence' could be turned to other agendas just as arbitrarily -Fornander's work was a riposte to those who asserted not Aryan, but Malay origins for Polynesians, while Fraser confusingly both gave credence to the Aryan race theory, and asserted a common origin for Polynesians and Australian Aborigines on the basis of shared mythical motifs. 106 Even without referring to the framework of Aryanism, S. Percy Smith showed determination to make Maori tradition historical, despite having acknowledged that prestigious names were simply interpolated into genealogies. 107 Such attempts at historicisation were undermined by the fact that observers could not even agree on how long a generation was -while Fornander worked with a thirty-year generation, Smith used twenty years. 108 Attempts in the second half of the nineteenth century to draw Polynesians and Europeans into the same story were, at least in part, due to the intensification of a formal colonial project. As Tony Ballantyne shows in the case of New Zealand, gathering knowledge about Polynesian tradition was an important part of state-building from the 1840s, seen as a way of avoiding subversion by sects with unknown languages and customs. 109 Aryan race theory moreover justified the colonial project as the reunification of long-lost Aryan cousins -the British and the Maori. 110 Even where writers such as Fornander seemed opposed to colonialism, they were engaging with a scientific discussion which emerged out of political necessity.
As secular observers insisted that Polynesian versions of the past had continued relevance, however, missionaries became even more concerned with treating tradition as an artefact which had been swept away by Christianity; even prominent Wesleyan missionary and amateur scientist George Brown did not begin to engage with debates about race until he began working in Melanesia, after his time in Samoa. 111 Gill, writing in 1876, expressed his determination to avoid the comparisons made by others: 'Whilst collecting my myths, I put away from me all classical mythology, being afraid that unconsciously I might mould these 125 In the long run, the missionaries' approach appears less foolish, but it was motivated by a desire to forcibly relegate an entire cosmology to the dustbin of history; as Gunson, Vansina, and Phyllis Herda all point out, we must not deny the possibility that oral traditions might contain some clues to history. 126 The reality was 
IV
The theme running throughout this article is that of the broadly creative, rather than appropriative, nature of the cultural encounter between Polynesian islanders and missionaries during the nineteenth century, elucidated by a focus on the role which ideas about the past played within this encounter. We do not see the collision of two monolithic traditions in which a Western epistemology inevitably emerged triumphant. Instead, political, cultural, and religious agendas defined the ways in which all agents engaged with the Polynesian past, and as such multiple synthesized understandings emerged.
Of course, on the one hand, we see a new mythological lexicon drawn from Christianity employed in diverse ways in Polynesian genealogies. This development appears to be in keeping with existing notions of the dynamic relationship between the past and the needs of the present, and it probably helped islanders come to terms with the novelties and anxieties of engagement with Christianity and colonialism. At the same time, and most pertinently, we witness the fragmentation of Western 'historical' thought, which was not only confounded by the dynamism of Polynesian tradition, but was also governed by the needs of the present. Missionaries swept aside Polynesian tradition, collecting genealogical tales as artefacts but appealing primarily to 'science' to frame their view of the past, as they sought to affirm the profoundly modern and progressive vision of their enterprise. Non-missionary observers meanwhile tried to write genealogies into historical narratives, often in order to keep in step with theories of race that underpinned the colonial project, and as such sometimes both directly contradicted missionaries and ignored the mechanics of Polynesian traditional accounts. 
